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ABOUT THE AUTHOR 


The martyred professor, Morteza Mutahhari, was born 
in A.H.S. 1299 (1920 A.D.) in Fariman, a town in the 
northeastern Iranian province of Khorasan. His father, the 
late shaykh Mohammad Hossain Mutahhari, was a chaste, 
God- fearing man and, consequently, the object of great 
reverence of all social strata throughout Khorasan as well as 
other parts of the country. 

Our author began his preliminary studies at the Maktab 
Khanah (traditional primary school) in the town of Fariman. 
From early childhood, he showed astounding talent and a 
great love of knowledge. He demonstrated astounding 
intelligence and enthusiasm, especially for the acquisition of 


: Islamic theology. He moved to the holy city of Mashhad in 


A.H. 1311 (1932 A.D.), at the age of twelve, and started 
studying the preliminary Islamic sciences. In his seventeenth 
year,he travelled to Qum and, while the love fore Islamic stud- 
ies inflamed his soul,he derived full benefit from the scholarly 
presence of such ulema as Sayyid Mohammad Mohaqgiq, 
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Sayyid Mohammad Hojjat and Ayatollah-i Sadr (on all of 
whom be God's peace). In A.H. 1319 (1940 A.D.), he began 
studying the highly sophisticated teachings of the great figure 
whom he calls, «my lost one». This «divine heavenly spirit», 
as he called him, was the leader of the newly- conceived 
Islamic Revolutionary movement- Imam Khomeini. 

Mutahhari also enjoyed an association with Ayatollah-i 
Burujerdi, beginning his discipleship under the Ayatollah in 
A.H.1323(1944A.D.)and continuing it for almost eight years. 
In A.H. 1329 (1950 A.D.), he began the acquisition of 
Avicenna’s philosophy, attending the class tutored by Sayyid 
Muhammad Hossain Tabataba’i, the most distinguished 
master of philosophy at Qum. Mutahhari later wrote a 
notable commentary on his teacher's five- volume « Principles 
of Philosophy’ (Usul-i falsafah). 

In A.H. 1331 (1952 A.D.), Mutahhari changed his place 
of residence to Tehran. From this time on, he became highly 
prolific both in delivering lectures at public and intellectual 
centers and in the writing of myriad books and pamphlets. In 
both these areas, he attempted to illuminate the darkened 
corners of Islamic thought and to hoist the banner of pure 
Islamic reasoning against the threat of materialistic views 
becoming widespread among Iran’s youth. He struggled in 
his Jihad, sometimes as an honorary professor at the School 
of Theology of the University of Tehran, sometimes as a 
public lecturer at mosques and huseiniyyehs (religious 


centers) until the climax of the Islamic Revolution. After the ' 


victory of the Revolution on February 11, 1979, and even 
before, he was a‘member of the Islamic Revolutionary 
Council, continuing his struggle in the way of God And the 
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people with the purity of intent. 

His martyrdom by the pseudo- Islamic group, Forgan, 
occurred on May 15, 1979 when he was leaving an arduous 
night- session of the Revolutionary Council. 

Some of Mutahhari’s books are as follows:- 

1. Reasons for Embracing Materialism 

2. The System of Women's Rights in Islam. 

3. Ali's Attractive and Repulsive Forces. 

4. An Introduction to the World View of Islam (seven 
volumes.) 

A Recognition of Islamic Sciences (three volumes). 
Man and Fate. 

Hidden Helps in Human Life. 

The Martyr. 

Sexual Morality in Islam and the Western World. 
10. A search Into Nahj-ul Balagha. 


SC HNAY 


H.V. Dastjerdi 
April, 1983 








Translator’s Note 


This book «The Human Being in the Qoran» (Insan dar 
Qor’an) is the fourth ofa seven- volume series which bears the 
general title, «An Introduction to The World View of Islam» 
(Mogaddimahii bar Jahanbini-i Islami). Mutahhari has 
attempted in these books to expound some basic and 
controversial Islamic concepts and principles ina language so 
clear as to be easily understandable by both the masses and 
the elite. 

The effort to translate this book arose firstly from the 
translator's interest in its subject matter, and secondly from 
an interest to introduce the author's ideas to the English- 
speaking community outside the country. It is, of course, 
admitted that this is not the most perfect translation of the 
original, or a literary replica of the author's views and 
understanding of Islam and the Qoran. It is, however, the 
nearest to the author's understanding. 

The source for the translation of the Qoranic verses has 
been J.M. Rodwell’s translation of the Qoran (1909 A.D.), 
with slight alterations in some of the verses by this translator. 

This translation endeavors to reproduce the exact 
feelings of the author regarding his understanding of the 
beliefs of Muslim and non- Muslim thinkers. Therefore, his 
quotations from Eastern and Western Writers have been re- 
translated from fis Persian rather than copied from the 
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original works. Exceptions to this rule where the originals are 
cited are: the quote from page 25 of Albert Einstein’s «The 
World as I See It» and the quote from page 89 of Muhammad 
Iqbal’ « The Reconstruction of Religious Thought in Islam». 

Persian poems in the text. although having been 
rendered into English by such great scholars as R.A. 
Nicholson, A.J. Arberry and others, appear in this 
translation in a new version with less ce.nplex terminology 
which resemble more closely the original ‘:asy but difficult’ 
(Sahl-u- Momtani’) form of versification. characteristic of 
great Persian masters like Rumi, Saadi, and so forth, 





H.V. Dastjerdi 
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CHAPTER 1 
The Human Being and the World View of Islam 


The human being has a strange story in Islamic thought. 
In fact, human beings in Islam are not exclusively pictured as 
straight- statured animals, who have flat nails, who walk on 
two feet, who speak. Rather, according to the Qoran, they 
are much deeper and more mysterious than what such words 
may define. 

Human beings are repeatedly praised as well as 
reproached in the Qoran. They are considered more supreme 
than the heavens and the earth and the angels and, at the same 
time, meaner than devils and beasts of burden. They are 
regarded as creatures who can conquer the world, who can 
acquire the mastery of the angels; yet so weak as to descend to 
«the lowest of the low». It is human beings, therefore, who 
must make up their minds and determine their ultimate lot. 
We open our discussion of the Qoran’s praises of the human 
being under the following title:- 


The Positive Aspects of the Human Being 
1. Human beings ar¢ the successors of God on the earth: 


ISB GE aii 8 Jee J Sg 5 IG 5 — 
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he id BE ge a8 hire i ed, BS ecg oe Sey 
OU ony Satoe SS BAS MNES 9 Ld LA Oe Us Ja 
ae fre Soo tee, 278] ue 
(r+ eh) Ogle YL eel it Ob 
When thy Lord said to the angels, «Verily, Lam about to 
place one in My Stead on earth,» they said, «Wilt thou place 


there one who will do ill therein and shed blood...» God said, 
«Verily, 1 know what you know not» 


(2:30) 
WG 3d. a ane oklas sillgss—y se 
(79 celal) gS 


And it is He who hath made you the successors of Himself 
on the earth...,that He may prove you by His gifts. 


(6:165) 


2. The intellectual capacity of human beings is the 
greatest one that a creature may enjoy. 


dw Soh Je eae SULS eM pst hes 
polank el asl Gob... 6 Sod ah iat desieu 
(r= Hy eo) OSS GA Lag OAS BG 25915 
And He taught Adam the names of all things, and then set 


them before the angels, and said, «Tell me the names of 
these, if you qre endowed with wisdom.» They said, 
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« Praise be to Thee! We have no knowledge but what Thou 
hast given us to know, Thou! Thou are the Knowing, the 
Wise.» He said, «O Adam, inform them of their names.» 
And when he had informed them of their names, He said, 
«Did I not say to you that I know what ve bring to light, 
and what ve hide» 

(2:31-33) 


3. The primordial nature of human beings is familiar 
with God. In other words, they are aware of God deep in 
their conscience. Thus, all doubts and denials of God arise 
because of human beings’ deviation from their true nature. 


of 37 


SIGE p45) task te Ag Lt LET 
7 Ya a Ney tite ob ae 2 ote 4% NE 
Gyr abel) Gage 6 ISG ayes pened oe 


And when thy Lord brought forth their descendants from 
the loins of the sons of Adam and took them to witness 
against themselves, «Am I not.» said He, « Your Lord?» 
They said, «Yes, we witness it» (7:172) 


PN 3b I blogs lass yess 23U _ 
(rs ‘psa) ve Lge 
Set thy face then towards the right faith: (establish) 


Gods handiwork according to the pattern on which He 
has made mankind... (30:30) 


4. Human beings possess in their nature a set of divine, 
heavenly elements which are other than material constituents 
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that exist in animals, plants and inanimate objects. They are 


an amalgam of physics and metaphysics, matter and sense 
(i.e. sense and non- sense), body and soul. 





(VAR codes) 9 OF 


ot Who hath made everything which He hath created most 





| good; and began the creation of man with clay; Then 
ordained his progeny from germs of life, from worry 
water: Then shaped him, and breathed from His Spirit 


into him... 

‘ (32:7-9) 
5. The creation of human beings has been reckoned 

exactly. It has not been a coincidence. The human being is,in 

effect, a chosen creature. 


sz gb sheet 2 
oer 


(ry cb) abs Ge Cle & SHV 


Afterwards his Lord chose him for himself, and 


turned towards him, and guided him. 
(20:122) 


6. Human beings are free and independent. They keep 
trust with God. They are endowed with mission. - 
‘ They are filled with responsibility. They are asked to 
i flourish on the earth by means of their initiative and labor, 
and to freely choose either prosperity or adversity. 
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dhol 395 oli fe BLY he La 


UE Sis i SLi gists ye SAI UL Bi 


(vr wot es 








Verily, we proposed to the Heavens and to the Earth. and 
to the Mountains to receive the responsibility, but | fi i" 
refused the burden, and they feared to receive it a 
undertook to bear it; verily, he was unjust, seer 


(33:72) 
woe Shes lS Las GES OUST aE 4 
(rv css) Ly Lag ELS Ul Laci algae UF 






Ta 


Wi "eC i 
Ms dit cr eated man from the union of the sexes that we 
bes ht ar a and hearing, seeing, have we made him: 
a right way have we guided hii 
A d him, be he th : 
ungrateful. ae 9 





Hepes, Steps in the right path and approaches 
sperity, or t E SS d i 
thy y urns thankless and deviates from 


dignit ged beings are endowed with innate greatness and 
y. In fact, God has conferred upon them supremacy 


- over / 
many other creatures. They would recognize their real 


se, sc 

set hate te sense such nobleness and dignity, and 
emselves aboye the petti f ii 

rega iness of ies 

servitudes and gensualities. imac 


5 Ad6 A 6 UL gal p Ler ik. 
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ual SU tS Ge bs cl 3. SS 
(ve stl) 


And now have we honored the children of Adam: by land 
and by sea have we carried them... _ and with endowments 


beyond many of our creatures have we endowed them. 
(17:70) 


8. Human beings enjoy a moral conscience. They can 
discern good and evil through natural inspiration. 


ge 5 Caged Ud. Lae Ee GN 


(V—A «ne*) 


By a Soul and Him who balanced it, And breathed into it 


its wickedness and its piety. 
(91:8-9) 


9. The heart of human beings is not quieted except bya 
remembrance of God. Their desires are unlimited; yet they 
become bored with what they get the most. On the contrary, 
they become more eager as they are clevated toward joining 
the Divine Eternal Being. 


5 we 


DSR DS’ 


Big Ital pi Siwy 
ft oo ey 
(YA dey) cogil ees 
Those who believe, and whose hearts rest securely on the 
thought of God: for without doubt in the remembrance of 
God do hearts rest. (13:28) 
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(0 Glas!) 


Then verily, O man, who desirest to reach thy Lord, shalt 
thou meet Him. (84: 6) 


10. All earthy blessings have been created for the sake of 
human beings. They are, thus, entitled to make use of them in 
legitimate manner. 


7 z . re er re ea Be os 

(14 cok) oo ee tl al as Hs si Ve 

He it is who created for you all that is on Earth. 
(2:29) 


bet SY BUG oI GL TA 
L (\¥ cake) 


And He has subjected to you all that isin the Heavens and 
all that is on the Earth... 


(45:13) 


1 1. God created human beings in order that they would 
worship Him alone and be obedient to Him as their major 
responsibility. 


Py See 


(or eh yb) O98 YU Hs edt & een 
f 


T have not created Jinn and men, but that thev should 
worship Me. (51:56) 
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12, Human beings do not appreciate themselves except 
in the worship of God and with the thought of Him. Should 
they forget their God, they would forget themselves. In that 
situation, they would not know who they are or what the 
purpose of their existence is or what to do. 


cae) ERT OLE MS BAT KG 5 vv 


(a 


And be not like those who forget God, and whom He hath 
therefore caused to forget their proper selves. 
(59:19) 


13. Many a hidden reality would stand open to them, as 
soon as the body passes away and the veil of the soul of 
human beings is removed. 


(vy od) ae aU ad Helse U8 A 


.. but we have taken off thy veil from thee, and thy sight is 
becoming sharp this day. 
(50:22) 


14. Human beings are not exclusively concerned with 
material motivations. In other words, material needs are not 
the only stimuli for them; rather they make efforts in their life 
for much higher aims and aspirations. In some cases, they 
may seck no goal aoe the eatisiaetion of their God. 


Reales ol pans atcball Seg SL a 48 
{ ; (WTA cps) 2a 
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Oh, thou soul which art at rest, Return to thy Lord, 
pleased, and pleasing Him. 


(89:28) 





To the faithful, both men and women, God promiseth 
gardens ‘neath which the rivers flow, in which they shall 
abide, and goodly mansions in the gardens of Eden. But 
best of all will be Gad s good pleasure in them. This will 
be the great bliss. 

(9:73) 


The conclusion is drawn,therefore,that the Qoran reveals 
a picture of the human being as a chosen creature of God, as 
His own Caliph on the earth andasa being half-heavenly and 
half- earthy, in whom has been implanted a God- knowing 
nature, freedom, trustworthiness, a sense of responsibility 
towards himself or herself as well as the world and the favor 
of hegemony over Nature, heaven and the earth. Human 
beings are empowered with inclination towards good and 
evil. Their existence begins with weakness and disability and 
moves in the direction of strength, but it does not reach the 
state of tranquility except on the threshold of God and witha 
‘thought of Him. Their capacities are limitless, both in their 
‘ability to learn, and the application of their knowledge. They 
enjoy an instinctiye greatnes& and dignity. Their motivations 
and stimuli are, in most cases, non- materialistic. Finally, 
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they are quite free to use the bounties and blessings conferred Lats git Usslates Ges 28 ct ee 2 
upon them, but at the same time, they must carry out their BES B'S ea OLS Gaalolg — v0 
duty towards God. OY ie) wad pd Jl eh iC Hb ee MSS UG 


When trouble toucheth a man, he crieth to Us, on his side, 
. j or sitting, or standing; and when We withdraw his trouble 
The Negative Aspects of the Human Being from him, he passeth on as though he had not called on Us 


Human beings are greatly blamed in the Qoran as well. against the trouble which touched him. 


: They are revealed to be extremely tyrannical and ignorant. 
lis The Holy Qoran defines them with the following malignities:- 


(10:12) 


ese.) Qe 2) 
(vee cetet) by OLY! O85... HN 
(vy cael) Spgs Gelb SUS Ul... vy 
for man is niggardly. 

verily, he was unjust, senseless! (17:100) 


(33:72) ‘ ee ee a 
se a ahs (at ag) SSE #5 BT OLS OSG... VV 
(nies) yd OLY ol. — TY 
‘ : ... at most things is man a caviller. 
..of a truth man is all ungrateful. er (18:54) 


So mig PO ah ee C8 es 
(Vv gle) peel 35 Ol aad SLI SL oS _ ve (V8 cqoles) Legh Ge OLS lol — 1A 


Nay, verily, Man is insolent, When he seeth himself 
possessed of riches. 





Man truly is by creation greedy: When evil befalleth him, 
impatient; But when good falleth to his lot, tenacious. 





(96:7) (70:19) 
Q) celal) Uke SLT SUS yt, a 
7 .. for man is hasty. : Good and Evil 
7:11) How are human beings depicted in the Qoran? Are they 
good? Are they evil? Are they either very good or very evil? 
20 21 
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Are human beings shown as double- natured creatures: 
semi-light and semi- dark? How is it that the Qoran praises 
them to the highest point and, at the same time, reduces them 
to the lowest point? 

Whether or not human beings are double- natured 
creatures, half to be praised and half to be blamed, is not of 
concern to us. 

In the logic of the Qoran human beings enjoy all 
potential perfections, and they should direct themselves to 
bring these inclinations to the stage of action. It is they, 
therefore, who have to develop themselves. The original 
condition for the attainment of such human perfection is 
«faith». Faith is the basic step towards piety. correct deeds 
and endeavours in the way of God. Itis faith through which 
knowledge is converted into a useful mechanism as opposed 
to a harmful tool for the passions. 

It is apparent, therefore, that God's vice-regent on the 
carth, whom the angels praise and for whom there is 
everything and all perfection, is the human being plus «faith», 
not minus it, 

The human being minus faith isa tragic, imperfect being. 
Such a creature appears to be avaricious, murderous, greedy 
and parsimonious. Such a person is faithless and, thus, 
meancr than the beasts of burden. 

Specific verses of the Qoran clearly differentiate between 
the praised and the blamed human being. It is written in these 
verses that faithless human being (i.e. the disbeliever in God) 
is nota real human being. It is further declared that should 
the human:being join the True Unity, believe in It and set his 
or her heart at rest upon a thought of It,he would then attain 





22 


The Human Being in the Qoran 


all perfections. On the contrary, should he be heedless of 
God, he would resemble a tree which has become 
separated from its root. Two simple verses of the Qoran 
illustrate this reality. 

Iswear by the Time! 





Ipal SAS 
a a “9 - 1 1 ah 

(19 nae) al Bolss Gl Bolss Laas 

Verily, man is in loss, Save those who believe and do the 

things which are right, and enjoin truth and enjoin 


steadfastness on each other. 
(1031-5) 


Vb oe lh ial i 128 Ree 
wis! Le Spats YI 3 ws Me Brad SBI ag 2315 


(va bel) Spb kort I ai ab: eo 








Many, moreover, of the Jinn and men have We created for 
Hell. Hearts have they with which they understand not, 
and eyes have they with which they see not, and ears have 
they with which they hearken not. They are like the 
brutes: Yea, they go more astray: these are the heedless, 
: (7:179) 














~ 
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CHAPTER 11 


A Multi- Dimensional Creature 


Chapter one revealed a portrait of the human being as a 
material and spiritual being who shares many common 
aspects with other animals but, at the same time, is separated 
from them by a great distance in terms of some basic, 
conspicuous distinctions; each offering him a separate 
dimension, each a separate manifestation in the whole of his 
existence. Such distinctions occur in three different areas: 
W.O. 

1. recognition of the self and the world 

2. desires which govern human beings 

3. the degree to which the human being is influenced by 
such desires and the ability to choose. 

So far as the recognition of the world is concerned, the 
physical senses serve animals as a means of awareness of the 
world. Human beings share this quality with other creatures, 
although in some cases certain animals take precedence over 
them. The recognition that senses offer human beings and 
other animals is superficial. It does not go deeply into the 
nature and essence of things or the logical relationship among 
them. H 

In human beings, however, there exists another element 
which guides them to knowledge of themselves and the world, 
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and of which other animals are deprived. This mysterious 
potency is termed ‘thinking’. 

Human beings discover basic laws of the world, and get a 
general view of it through thinking. They employ different 
aspects of the existent world to achieve their purposes. As 
was pointed out before, this potential belongs to human 
beings alone. In fact, the mechanism of rational recognition 
is one of the most complexed mechanisms of human 
existence. If this mechanism is developed properly, it will 
help human beings know themselves as well as many other 
aspects of the universe with which no direct contact through 
the senses is possible. Moreover, a knowledge of 
supernatural phenomena and ultimately, a philosophical 
recognition of God can be attained through this mysterious 
talent of human beings. 

As to the desires which govern human beings, they are 
under the influence of natural forces in the same way as other 
creatures are. The desire to eat, to rest, to sleep, to establish 
sexual relationships, attracts them towards the material 
world, But there are other appeals that guide them in the 
direction of non-materialistic affairs which lack weight and 
substance, and which are not measurable by earthly 
instruments. 


1. Knowledge and Learning. 

Human beings do not seek to acquire knowledge and 
learning just to conquer nature and to prosper in ‘their 
material life. Rather, they possess an instinct for research and 
discovering the truth, and knowledge in itself an enjoyable 
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goal for them. Although Jearning serves as a means to the 
betterment of life and the accomplishment of responsibilities, 
it is ideal and desired by itself. For instance. should human 
beings perccive a secret beyond the galaxies, and understand 
that even having knowledge about it docs not affect their 
lives, they would still prefer to obtain information about it. 
This shows that buman beings intrinsically turn away from 
ignorance towards knowledge and learning, and that these 
two constitute a spiritual dimension of the existence of 
human beings. 


2. Ethical Goodness 


Human beings perform some of their actions only under 
the influence of a series of ethical emotions rather than with 
an intention of gaining a benefit of repelling a harm. They 
believe that humanity requires such actions. Suppose a man 
has been left stranded in severe circumstances in a horrible 
desert. He is devoid of food and provisions, and in danger of 
death. All ofa sudden, another person appears and saves him 
from an inescapable death. Then. each of them goes his own 
way, and they do not see cach other for a long time. Many 
years later, the former meets his saviour who has fallenintoa 
state of wretchedness, and remembers the time when he was 
saved from death. Now, does not his conscience command 
him to take action? Does it not remind him of the saying that 
‘goodnes should be met py goodness”? Doesn't he think ‘one 
should be grateful to his benefactor’? The answer to all such 
questions would be in the affirmative. 

What would be the evaluation of conscientious people if 
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he would assist the wretched man; or else, what would 
happen if he passed him by without looking and without any 
reaction? Admiration would definitely be the response of 
other conscientious men in the first case; while in the second, 
they would curse the ungrateful man. Therefore, the call of 
the conscience, «shall the reward of good be aught but good?» 
ie oe ‘ A Lear sea 
ais (We ey) OLY Sole le OA 
and the grateful should be admired and the ungrateful 
should be blamed’, initates from moral conscience and it is 
called ethical gooodness. 

The stimulus for many of the actions of human beings is 
ethical goodness. In other words, human beings perform a 
great many of their actions for the sake of their ethical values, 
not in the hope of their material rewards. This is another 
spiritual attribute of human beings, which other creatures 
lack. Ethical goodness and ethical values are meaningless to 
other animals. These aspects establish another dimension of 
the human beings’ spirituality. 


3. Aesthetics 


Another one of the spiritual dimensions of human 
beings, is their interest in beauty. Beauty, in effect, 
constitutes an integral part of men’s existence and affects all 
aspects of their life. They wear different types of clothing 
against cold and warm weather and, at the same time, lay 
emphasis on the color and tailoring of such clothing. They 
build a dwelling for habitation and give great importance to 
its beauty. Even in choosing a tablecloth and dishes for 
serving food,jand in the arrangement of the food and the 
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table, they follow aesthetic principles. Human beings delight 
in having an attractive facial appearance, a pleasant-stound- 
ing name,beautiful garments to wear, anda nice handwriting. 
They expect their town and its streets to be beautiful. They 
would like to see magnificent landscapes. In general, they are 
interested in extending a halo of beauty to all corners of their 
life. 

Aesthetics is not a meaningful idea to other animals. For 
an animal, the ugliness or beauty of the manger is not 
significant problem. Rather, the content of the manger is 
important. To an animal a beautiful pack- saddle, a nice 
spectacle, a well- designed building and the like do not mean 
anything. 


4. Worship and Sanctification 


Worshipping and praying are the most elemental and re- 
occuring manifestations of a man’s soul and, thus, a principal 
dimension of his life. A study of the remains of human 
civilization reveals that worship and prayer have been coeval 
with the appearance of man on earth. The form of worship 
and the type of deity have, however, been changing. The 
form has ranged from collective rhythmical movements 
coupled with different invocations and incantations to the 
most sublime respects, courtesies and the most developed 


» praises. The deity, too, has changed from stone and wood to 


the Eternal Self- Existence that is beyond time and place. 

It was not the prophets who initiated and created 
worship. They merely taught people the types of ritual for 
worship and prevented them from worshipping other than 
the One God. 
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According to some 
such theologians as Max Mueller, human beings have from 
the beginning worshipped the real God. Idolatry, Sabaism 
and moonworshipping are Jater deviations. In fact, human 
beings did not start with the worship of idols, men or other 
creatures to gradually approach monotheism as civilization 
evolved. The sense of worship, which is referred to as the 
‘religious feeling’. is existent in all human beings. This view is 
upheld by Erich Fromm where he says: 

Man might worship living things, plants,golden idols, 
stones, the unseen God, a divine man or a devilish 
character. He might worship as well his predecessors, 
his nation, class or party to which he belongs and 
money or pleasure. He might consciously differentiate 
between his religious and irreligious beliefs. He might, 
on the contrary, think himself to be faithless. Itis no 
problem whether he be faithful or not. The problem is 
to which kind of religion he resorts. 

Iqbal quotes the following opinion from William James: 
The impulse pray is a necessary consequence of the fact 
that whilst the innermost of the empirical selves of a 
man is a self of the social sort, it yet can find its only 
adequate socius (its «great companion») in an ideal 
world... Most men, either continually or occasionally, 
carry a reference to it in their breasts. The humblest 
outcast on this earth can feel himself to be real and 
valid by means of this higher recognition.” 

James generalizing such a feeling to all human beings, says: 
I say ¢for most of us», because it is probable that men 
differ a good deal in the degree in which they are 
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haunted by this sense of an ideal spectator, Itisa much 
more essential part of the consciousness of some men 
than of others. Those who have the most of it are 
possibly the most religious men. But lam sure that even 
those who say they are altogether without it deceive 
themselves, and really have it in some degree.” 

The attribution of fabulous characteristics to heroes. or 
to learned or religious men which indicates man’s vearning to 
sanctify a certain being springs from his sense of 
sanctification. — This 








is also true with modern people’s 
exaggerated praises for national or party leaders, tenets and 
doctrines, flags and homelands as wellas with the enthusiasm 
with which they devote themselves to all these things. The 
feeling of worship is, in effect. an intrinsic emotion towards a 
total perfection which is beyond detects and obscenities. The 
worshipping of any creatures is, thus. a deviation from sucha 
pure feeling. 

Worshipping human beings crave a flight from their 
restricted self towards the Union with a reality with no 
deficiencies, limitations and death. As Albert Einstein puts 
it, «(as he worships this reality) the individual feels the 
nothingness of human desires and aims and the sublimity and 
marvellous order which reveal themselves both in nature and 
in the world of thought.»* This is further explained by Iqbal 
who believes, «worship is a vital common deed by which 





» means the small island of our character discovers its location 


within a greater whole.»* 

Praying and worship manifest the existence of a 
‘possibility’ and:a ‘desire’ in man: the possibility of stepping 
to a place beyond material affairs and the desire to approach 





31 














‘The Human Being in the Qoran 


a higher and more extensive horizon. Such a desire is 
characteristic of all human beings, this is why worship and 
praying form another spiritual dimension of the soul of 
human beings. 


5, The Multiple Abilities of the Human Being 


Power or force is defined as a factor which results in an 
effect of some kind. Since all creatures might be regarded as 
sources of one or more effects or properties, any one of them, 
regardless of its being an inanimate object, plant or animal, 
possesses power or force. Now, should power be blended 
with intelligence and understanding, it would be called 
‘potency’ or ‘capability’. 

Another distinction between animals (including human 
beings) and plants and inanimate objects is that animals and 
human beings unlike plants and inanimate objects employ 
some of their powers under the influence of desires or fears 
and following their wills. A magnet, for instance, has 
the power to attract iron towards itself, in a sort of natural 
determination. It is neither conscious of its own action, nor 
towards itself. This is also true of fire when it burns, of plants 
when they grow and of trees when they blossom and 
give fruit, But an animal which walks is different. Itis aware 
of its walking and it wants to walk and if it did not want to 


walk it is not that it could be forced to do so. This is why itis 
said, «An animal which moves does so with a determination.»’ 


In other words, some of the powers are controlled by the 
determination of animals: That is, if an animal wants to use 
that powgr, it does, and if it does not want to do so, it does 
not. 
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Human beings are no exception to this. But there is a 
delicate distinction between their determination and those of 
other animals. In the latter, it is an instinctive one and the 
animal is powerless against it. As soon as an animal is 
internally aroused to perform a certain action, it does it 
without showing any resistance, preference or 
contemplation. It has no power to determine or think abouta 
preference in desires or commands which are potentially 
directed towards it. Rather, it can show no farsightedness 
which is demanded here. 

Human beings, on the contrary, are capable of 
withstanding and opposing their inner longings. This they 
can do by means of their will power which is, in turn, under 
the command of their wisdom and _ intellect - wisdom 
recognizes and decides and will power performs. 

It is clear now that there exists in human beings certain 
capabilities which other animals lack. There are specific 
spiritual desires and forces of attraction in them, which are 
non- existent in other living things. These provide them with 
the potential of extending the sphere of their activities beyond 
the limit of the material world to which other animals are 
confined, and direct it to the sublime empyrean. 

Furthermore, the existence of the intellect and will 
power in human beings w.o. enables them to resist against th- 
eir desires, free themselves from their forceful influence and to 
rule them. Human beings can make desires obedient to their 
intellect, allocate a certain unchangeable portion to each and 
thus arrive at ‘spiritual’ freedom which is the most valuable of 

all kinds of liberties. 


The intellect, the greatest characteristic of human 
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beings, is the reason for the assignment of obligations to 
them. At the same time, it is the source of their ability to 
choose. It is. in fact, the power which converts them to really 
free beings with freedom of choice. 

Desires and wishes are a link between human beings and 
an external center which attracts them. The more they submit 
to such desires, the weaker and more impotent and infirm of 
purpose they become. Contrarily. intellect and will power are 
internal forces which build up man’s true character. When 
human beings depend on these two, they become capable of 
mustering their potentialities, eradicating external influences 
and making themselves free to be an ‘independent island’. 
They, thus, turn out to be the owner of themselves, owner of 
a perfect character. 

The ownership of one’s own self (i.e. self- control) and 
the release from the spell of willful desires constitute the 
fundamental aim of Islamic training. The ultimate goal of 
such training is spiritual freedom . 





6. Knowledge of Self 


In Islam, the individual is expected to be capable of 
knowing his or her own ‘self’ as well as recognizing his or her 
status, as it actually is, in the world of creation, This is why 
the Holy Qoran urges this idea on many occasions. It 
explains the aim of such knowledge and recognition in man’s 
attainment of the eminent position for which he is competent. 

The Holy Qoran is a book for the development of human 
beings. It is not a theoretical philosophy restricted to 
controversy about theories and points of view. It proposes 
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each and every idea for its practical application. It requires 
the individual to discover his or her real’self’, This ‘self’ is not 
that which one’s I.D. card reveals (name. father’s name, birth 
date, nationality, marriage, number of children and so forth), 
What Islam causes each individual to reveal is that which is 
considered to be the ‘divine spirit’. Now, with a perfect 
knowledge of such a ‘self’ human beings feel a kind of dignity 
and elevation, reject humilities, recognize their holiness and 
discern the meaning and value of social and ethical sanctities, 

The Holy Qoran speaks of the ‘chosen man’ who is 
undoubtedly the most authoritative creature on earth due to 
the responsibility which is incumbent on him. It docs not 
consider man to have been created by the incidental 
accumulation of atoms, If we picture the earth and its 
creatures as a village, man will stand in the head's position. 
Now, we should sce whether he is a chosen head or is the onc 
imposed on the villagers by ruffians. 

Material philosophies account for man’s authority as a 
mere product of his coercion and power. They claim that 
man has gained his force and power by chance. Thinking this 
way makes ‘having a mission’ or responsibility meaningless. 
What mission? What responsibility? From whom? For 
whom? 

The Qoran, however, regards manasa chosen being who 
earns his authority on the basis of his competency and from 
the most legitimate source of existence-the Divine Being. He 
does not obtain it merelf by force and from the patterns of 
‘struggle for survival’. This is why he is supplied with a 
mission and he is responsible before God. Believing in this 
brings about in people psychological and educational effects; 
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while believing that man is the product of some aimless 
coincidences has other kinds of effects. 

Knowledge of self means that human beings know that 
they are not solely carth- bound, that they are a ray of the 
Divine Spirit, that they can take precedence over the angels in 
wisdom and that they are free, independent and responsible 
to others and to the prosperity and betterment of the world. 


op) oe lad aR 25ST Ge eSKSigd ry 
fen 


He has raised you up out of the earth and hath asked you 
to flourish it. 

(11:61) 
Human beings should bear in mind that they are the 
trustee of God and that they have not been granted 
superiority in vain so as to establish autocracy, to seize 
everything for themselves and to remain irresponsible. 


7. Development of Talents 

Islamic teachings indicate that the divine school of Islam 
pays great attention to all of man’s dimensions: physical, 
material and spiritual, mental and emotional; social and 
individual. It does not disregard any of them; rather, it 
concentrates its special attention on the training of each in its 
relevant context and on the basis of certain principles. The 
following is a brief discussion of such training. 


a. Physical Training 
Self- indulgence or epicurianism and sensuality are 
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severely condemned in Islam. Conversely, physical training 
in terms of careful maintenance of one’s own health is 
considered to be a necessity. Islam declares unlawful any 
deed which may be harmful to the body. It may even 
invalidate such a religious precept as fasting when it is 
detrimental to human health. On the whole, any kind of 
noxious addiction is forbidden in Islam; while many customs 
and traditions have been expounded for the sake of 
preserving the good health of the body. 

Some people may not be able to differentiate between 
physical training which is a matter of physical health and 
feeding the cgo and sensual desires which is a matter of 
physical health is a moral concern. They may thus suppose 
that Islam is against the physical training to preserve good 
health due to its opposition to the feeding of the ego and 
sensual desires, and conclude that negligence in the 
protection of health and the rejection of things that are 
harmful to physical welfare is considered moral in Islam. This 
is a great and, at the same time, dangerous misunderstanding; 
for there is a glaring difference between the two. Feeding the 
ego and nourishing sensual desires are condemned in Islam 
because of the fact that they are against the training of the 
soul, and the body and that they produce physical, spiritual 
and psychological ills, which come about as a result of over- 
indulgence. 


f 


“‘b. ’ Spiritual Training 


; The training of the iftellect and development of the 
thinking function which brings about an independence of 
thought, together with the challenge against whatever 
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impairs this independency, such as imitation of predecessors, 
the so- called distinguished men and ethical manners of the 
majority, are highly regarded in Islamic thought. In fact, the 
search for self- possession, self- control and spiritual} liberty 
from the absolute authority of desires constitute the basis for 
a great many of Islamic prayers and teachings. 

Also, the development of a sense of searching for the 
truth, seeking of knowledge, seeking of ethical sentiments, 
development of a sense of aesthetics and development ofa 
sense of worship all in their own way are deep concerns of 
Islam. 
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CHAPTER II 


The Decisive Role of Human Beings in Shaping their 
Future 


The creatures that constitute our world are divided into 
two groups: animate and inanimate. Inanimate creatures 
such as water, fire, stones and soil do not play any role in the 
building and development of themselves. They merely 
originate and grow under the influence of external factors. 
They do not engage themselves in activities of any sort so as 
to improve their existence. Conversely, living creatures like 
plants, animals and human beings make specific efforts to 
preserve themselves from various difficulties, to absorb 
things on which to feed and to reproduce. 

Plants absorb materials for making food from the soil 
and the air through certain natural capabilities. They grow 
on the food, secure their future life and manage their possible 
reproduction. Animals, too, possess these innate powers in 
addition to some intuitive means such as the five external 

«senses and the previously- mentioned desires and wishes, 


- through which they save themselves when endangered and 


assure their individual growth as weil as the survival of their 
own species. ! 
As to human beings, they possess all natural and 
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intuitive faculties shared by plants and animals and, in 
addition, they have certain distinctly human powers, the 
most important one being the extraordinary power of 
reasoning which to a great extent paves the way for the 
building up of their desired future. 

From this discussion we may deduce the following 
points: a) Some of the things play no part in the 
establishment of their own future. They are called inanimate. 
b) Some others play a sort of unconscious and compulsory 
role which nature demands for the support of their growth 
and survival. They are named plants. c) A third group of 
creatures play a more developed role in the protection of their 
life. This role is consciously but not freely performed. It is 
done with a knowledge of the living environment but under 
the rule of certain instinctive desires. They are called animals. 
d) The last group- human beings- engage themselves in the 
performance of a more effective, extended role so as to 
spontaneously shape their own fate. This role is fulfilled 
consciously and with free will, ic. human beings decide 
about their own future according to their intellect and 
providence. 

It is, however, obvious that the scope of the action of 
human beings in performing their roles is more extensive 
than that of animals. This extension of scope which aims at 
self-development, springs from three characteristics inherent 
in the nature of human beings: 

a. The vastness of human insight and awareness: human 
beings extend the scope of their insight to the very core of 
nature through their knowledge, learn natural laws and 
regulations and, thus, enable themselves to reconcile nature 
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and human life to a greater degree. 

b. Vastness of the area covered by desires mentioned in 
Chapter I. This category has also been dealt with in the first 
book of this series, named: Man and Faith. 

c. The inherent capacity for self- development belongs 
exclusively to human beings, no other creature resembles 
them in this regard. Here mention should be made of the fact 
that although other living things are also changeable to some 
extent- their behavior can be altered through special trainin 
as indicated by experiments on plants and animals- none a 
them are able to cause this change by themselves. Rather, it is 
human beings who bring about any alteration in them 
brane the range of changes which they are able to 

exhibit in their mental and i ilities is 
cree physical capabilities is lower than 

So far as characteristics and habits are concerned 
human beings are potential creatures. They are devoid of an 
habit at the time of their birth, and this is contrary to an 
which are born with specific features. However, the 
gradually form some sort of characteristics which are deed 
to their inborn characteristics and which build thei 
secondary dimensions’. : 

The human being is, in effect, the only creature 
endowed, by the laws of creation, with the ability to fashion 
his future guidelines as he wishes. It implies that as popesed 


to the human being’s physical organs which are completed in 


the mother’s womb and unlike animals’ characteristics which 
become perfected jn the embfyonic period, the psychological 
forms of human beings, which later develop into 
characteristics and habits and the highest form of ethics 
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develop on a large scale after they are born. This is why all 
creatures are what others have made them to be except the 
human being who is what he himself attempts to be. It is for 
this reason that the members of every species of animals share 
common psychological characteristics in the same way as 
they inherit similar physical organs. For instance, all 
members of the cat species share the same traits. This is also 
true of all dogs, all ants andso forth. But with the members of 
the human race, there is a huge variety in their habits and 
virtues which makes man unique in that he can choose what 
to be. 

It is recorded in Islamic traditions that men will be 
received on the Day of Judgement according to their 
acquired spiritual virtues rather than their physical 
appearance. This means that they would be received in the 
presence of God in the form of animals whom they resemble 
the most as far as the earned moral attributes are concerned, 
Only those beings would have a human appearance before 
God, whose acquired habits and moralities and the 
secondary dimensions of their soul were in agreement with 
human worth and dignity. 

Human beings conquer nature and freely reconcile it to 
their own needs through their scientific knowledge. They 
develop themselves and determine their future on the basis of 


the power of self- development which exists within them. All’ 


schools of morality, religious teachings and educational 
doctrines aim at guiding man towards this aim (i.e. self: 
development). The right path, they believe, is that which 
directs hfiman beings to a prosperous future, the wrong one 
being that which leads them astray, towards adversity and 
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corruption. It is said in the Qoran:- 
Ina right way have we guided him, be he thankful or 
ungrateful (76:4) (he either chooses the way to which we 
guided him and becomes thankful or else, he chooses 
another way and turns thankless.) ; 

: As it was discussed before, knowledge and faith play 
various significant roles in building up the future of human 
beings. Knowledge shows them the way of doing it and 
enables them to shape their future according to their own 
will. But faith guides them as to how they should build 
themselves and their future that they may best serve 
themselves and their society. : 

Faith directs the human being’s will towards the right 
outlet, frees it from the monopoly of material things and 
deters man from the isolation of personal and material bents 
It leads him in the direction of spiritual human attitudes. 
Faith is, in fact, a dominant power which rules man and his 
will and which guides him in the direction of truth and 
morality. Knowledge, on the other hand, works as a tool 
under the control of the man’s will. It is applied to nature 
according to man’s command. But the manner in which it 
should be applied to nature has nothing to dowith knowledge 
itself. [tis a matter of the type of human beings who make use 
of knowledge. They may exploit nature either for the benefit 
of the whole of mankind or for the augmentation of a few 
men’s monopolistic authority. 


; . Generally speaking, faith shapes man and man shapes 


_ the world through his knowledge. Thus, both man and the 


world would prosper should knowledge and faith be 
incorporated in human life. 


43 


ed 





8 


"4 











The Human Being in the Qoran 


1. Limitations on the Human Being’s Freedom 


It is quite obvious that although the human being is free 
to shape his or her spiritual mechanism, to convert his or her 
natural environment to a more desirable form and to create 
the ideal future, he or she is somewhat restricted in actiqns. 
In other words, human beings enjoy a relative freedom which 
is confined to a specific domain within which they can cither 
choose a prosperous or a disastrous future. The following 
factors are influential in setting limitations for man. 


a. heredity 

Human beings are born with a kind of 
disposition. They inevitably appear to the world as a human 
being for their parents are man and woman. On the other 
hand, a set of hereditary traits such as the color of skin, the 
color of eyes, physical particularities, etc., come to man by 
inheritance. These characteristics have in turn been inherited 
by the parents from previous generations. 

Human beings do not choose to have such attributes but 
they are automatically given to them by means of heredity. 


natural 


b. natural and geographical environments 

Natural and geographical environments and, ,' 
specifically speaking, the area wherein man receives his 4 
growth, will inevitably have some sort of natural effects on 
his body and spirit. Warm, cold or mild climates will cause 
man to x exposed to different types of morales. This is also 
true of alpine, desert and other regions. 
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c. social environment 


Social environment is another important factor in the 
creation of moral and spiritual virtues in man. Language 
common social traditions and religion are among the 


phenomena that are incorporated i ‘ 
A into him 
environment. by social 


d. history and temporal factors 


: As far as the social environment is concerned, huma 
beings are under the decisive influence of both present ae 
past events. On the whole, there is a definite link between th 
present and past history of any creature. Past and an 
are, in fact, the two parts of an everlasting course The ast i 
the seed from which the present and future grow eae 


2. The Human Being’s Rebellion Against Constraints 


Although human beings are unable to completely break 
off f their relationship with heredity, social and natural 
environments, history and time, they may revolt against these 
constraints and achieve freedom from their domination 
They are able to bring about some kinds of changes in these 
areas through their wisdom and knowledge on the one hand 
and their will-.power ang faith on the other hand, and they 


can then adjust them to thei i 
; ir own desires so as t 
reins of their fate. sa 
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3. The Human Being and Predestination 

It is thought by many that predestination is the primary 
factor which imposes limitations on human being’s freedom. 
We do not belicve in this in Islamic thought. Here, two 
questions may arise: Does predestination exist at all?Does it 
confine a human being? The bricf answer is that 
predestination definitely exists as a reality but it does not 
restrict the freedom of a human being. 

Predestination carries two separate concepts, the first 
being the divine, indisputable decree regarding the creation 
of events and phenomena (qada) and the second being the 
measurement of them (qadar). According to theology, it is 
quite certain that the divine decree does not befall any event 
directly and without an intermediary. It warrants any single 
event through its relevant causes. It demands a cause and 
effect type of organization of the world, in which man 
acquires freedom on the basis of his wisdom and free willand, 
at the same time, confronts limitations which are imposed on 
him by hereditary, historical and environmental factors. 

We then sve that predestination is nota limiting factor. 
But all kinds of limitations which appear to man under the 
divine decree initiate from the above causes. This is true of 
man’s freedom as well- the divine decree necessitates man to 
possess wisdom and free will, to be able to release himself on 
a large scale from submission to social and environmental 
constraints and to manage his destiny. (for further 
information refer to the author’s Man and Fate). 
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4. The Human Being and Obligations 


As was mentioned earlier, the human being is a dutiful 
creature. He or she is capable of living under a certai 
framework of laws enacted for them. This capability does ape 
exist in any other creature. Other creatures only foll 
natural (compulsory) laws and regulations, In other Sarde 
we cannot enact specific laws and notify the woods, 
stones, trees, flowers. cows, horses or sheep. We cannot b it 
forcefully oblige them to behave according to theta : 
regulations which are to their own benefit. sy 
ade Man however, is unique among creatures in possessing 
; an extraordinary talent for behaving within the 
framework of a set of conventional laws. Now since these 
laws are made and laid upon by a quite legitimate lawmake 
and since | forbearance in carrying them out is ‘isually 
accompanied by some sort of hardship, they are call ‘ 
obligations’ (takalif). , . a 

When binding man to specific obligations, the lawgiv 
must bear in mind the following conditions chia é te 
essential if man is expected to perform his duties. _ 


a. Maturity 


’ In the course of life, man reaches an age when he is faced 
with a set of sudden changes in his body, feelings rad 
thoughts, which cause himyto mature. In fact, ever ane 
being undergoes:a natural maturation (physicaland fcek H. 
But a particular date for maturity canno a 


determined for all individuals; t be exactly 


for some people approach 
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their natural maturity earlier than others. 


characteristics and 
circumstances influence the age of maturity. It is certain, 
however, that women attain natural maturity at an earlier 


stage of life than men. 
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Individual 
regional and environmental 


In order to assign to people their duties, a certain age 


should be determined to stand for the average physical 
maturity as a criterion for all members of the male and female 
sexes separately. (In Islamic Jurisprudence, mental maturity 


is the second criterion). This criterion constitutes the legal 
maturity for men and women. 

It is, therefore, possible that some people may reach 
natural maturity before legal maturity-In Islamic laws, 
according to the majority of Shi’ite jurists, the legal age of 
maturity for the male sex is the completion of fifteen years 
according to the lunar calendar. For the female sex, 
maturity begins at the outset of ten. 

Generally speaking, legal maturity is one of the 
conditions for the performance of one’s duties. This means 
that no one is responsible before the law unless it is proved 
that he or she has reached the legal age, or reached natural 
maturity before legal maturity. 


b. Wisdom 

Another condition for the performance of obligations is 
being sane. Just as an immature individual is not held 
responsible for certain obligations, and a mature one is not 
obliged to perform what is not done before maturation- he or 
she is ngt responsible for unsaid prayers, for example, an 
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insane person has no commitment either for obligations 
incumbent on sane people or, in case of recovery, for duties 
(such as prayers and fasting) that he has not met previousl 

; It should, however, be mentioned that there are pane 
obligations that orphans and insane individuals must fulfill 
after maturation and recovery, respectively. One is the ca 
of Islamic tax (zakat) which befalls the orphan’s or i. 
insane’s wealth. This tax must be paid by themat the event of 
maturity or health provided that their legitimate did 
have not done so before. ee 


c. Knowledge and Awareness 


Seis t ee that wee beings can perform their duties 
re aware of them. In other words, th 
be notified of their dutie: hove 
s. Suppose the lawmake 
Be HO : r enacts a 
pee rulceieiotad not inform those to whom it applies. In 
case, they are not able to follow 
the law and they are 
( not 
a aan ie if they commit an act against it. Therefore, the 
? -cution of an unaware individual is decried by authorities 
ha Bar This is emphasised by them ina principle 
ee ; : e indecency of punishment before giving 
ees eae The Holy Qoran, as well, frequently expresses 
ae actan guarantees that no people will be executed due to 
: lation of divine laws unlesss having been provided in 
a me with final notices and invitations 
teres ce sidan a pretence under which man can 
eep himself in ignorance. Hi i 
: ‘ ; . He has to acquire 
Race ea informatibn on the basis of which to bee It is 
arrated that on the Day of Resurrection’ i 
, rection’ the sinners wil 
ss , will be 
alled to the Divine Court of Justice and reprimanded for 
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shortcomings in the performance of their responsibilities. 

They will be asked for the reason. They will answer’ ”we were 
ignorant”. Then, they will be told, “why didn’t you try to 
become aware of your duties?” Accordingly. the fact that 
knowledge and awareness are regarded as conditions for 
carrying out one’s duties implies that man will be excused 
before God only when he, in cases of ignorance, has tried his 
best to recognize his duties but has not succeeded, 


d. Physical and Mental Strength 

Duties which are laid upon should be in agreement with 
but not beyond physical and mental strength. In other words, 
since man’s capabilities are infinite, he should be made 
duteous only within the limits of his capabilities. For 
instance, he is able to acquire knowledge but ona limited 
scale so far as time and the scope of learning are concerned. A 


human being, even a genius, has to attain successive levels of. 


knowledge gradually and over the course of time. An 
individual may, however be prompted to do this earlier than 
normal - to engage in something beyond normal human 
toleration. He may be obliged to acquire all branches of 
knowledge and learning as well. These extraordinary feats 
may be possible but no just and wise authority would propose 
them. It is written in the Qoran that « God will not burden any 
soul beyond its power» (2:286) 
(ran ved). Lents WILE SI IY — rt 

: This implies that we must, for 
example, save a sinking man if we are able to do so. But there 
is no must’ when we are unable to prevent an airplane from 
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re We would not be rebuked by God for failure in this 
: Here again, as in the case of knowledge and awareness, a 
significant point should be borne in mind, namely that lack ‘ f 
ability does not serve as a fair pretence to remain silent nd 
apathetic. We have to strengthen ourselves. On on 
occasions, as Islamic teachings vecommisad he 
reinforcement, (of atyrannical government, for exaini le) i 
illegitimate and the acquisition of Bower is Ratate ‘i 
Suppose we are dealing with a stubborn and powerful ener 
who intends to violate our rights or to attack the territor ‘ 
Muslim lands, and suppose that we are at the ome 
weak to defend ourselves and any effort on our part w id 
entail a serious loss and no positive result auld be es d 
now or in the future. In sucha case, it is obvious fies 
unable to resist such a strong foe but, at the same time, we ee 
obliged to strengthen our forces rather than losing our s int 
and remaining inactive. The Holy Qoran advises: as * 
ready then against them what force ve can “and aD : 
squadrons whereby ye may strike terror into the oneih of Gi od 
and your enemy...» (8:60) ee 


ee yey veka neeveNs @ oes. wy ee op j 
Se bls 5 8 Se RRL G hel — ro 
oe hen has a 
(re JI) gS REF AMIGSE wy Stats 
Therefore, in the same way as an individual or a 
ae may be exposed to the divine penalty due to 
ai ra in seeking awareness, an individual or a community 
may be called to account for carelessness in acquiring power, 
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e. Free Will. 

Freedom of choice is another condition for the 
fulfilment of obligations. In other words, man will be dutiful 
only when there is no constraint or compulsion in what he has 
to perform. 

Compulsion is a forceful threat inducing man to, for 
example, break his fast lest he should damage his health, or 
not to make a pilgrimage to Mecca Jest he and his family 
should undergo nuisances. In these cases when man is forced 
to do or not to do something, he is no more reponsible 
towards his due obligations. This is what the Last Prophet(_2) 
announced: «there will be no obligation where compulsion is 
at work.»® 

In case of constraints, the individual is not menaced by 
anything (and he has freedom of choice), but it is he himself 

who avoids doing his duties because of being placed in severe 
circumstances. For example, someone may be helplessly lost 
in the desert and find nothing but animal corpses on which to 
gain nourishment. In such a situation, the illegitimacy of 
eating corspes seems meaningless to the wretched. 
Constraint and compulsion are, therefore, 
differentiated from one another. In case of the former, man 
is not forced or threatened but he himself breaks the law in 
order to eliminate undesired circumstances; while in the 
case of the latter,he is compelled to disregard his obligations 
due to a possible damage which other may inflict on him. 
It should be stressed here that compulsion and 
constraint {cannot be regarded as general conditions for the 
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performanee of obligations. It depends, firstly, on the 
intensity of the damage or the loss to be prevented and 
secondly, on the importance of the obligation which an 
may avoid performing due to these two factors. In other 
words, no one is allowed under the pretence of compulsion or 
constraint to act at tthe expense of another's life or to damage 
society or religion. There are certain obligations however 
which are worth tolerating any loss and damage in order for 
them to be fulfilled even in the presence of :hreats and forces, 


5. Conditions for the Correctness of Actions 


Besides the conditions under which man is held 
responsible to perform his obligations, there is a set of other 
conditions which assure the correctness of his performances. 

We know that religious precepts ranging from prayers to 
secular transactions, to be done correctly, must be in 
compliance with certain conditions and criteria. Without 
observing these conditions one’s obligations cannot be 
regarded as having been correctly fulfilled. Thus, whatever 
one does condition-free is null and void. 

These conditions, like those for the performance of 
obligations, are great in number, At the same time, they are 
divisible into general and specific. Specific conditions for any 
obligation can be recognized along with the performance of 
that obligation. General conditions are hereafter explained in 
detail. 

Rationalists believe that there is a sort of ‘case general 
and case specific” relationship between general conditions of 
periormance and general conditions of correctness. It means 
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that some of the general conditions apply to both 
performance and correctness. Some others apply to the 
former but not to the latter and vice versa. This is also true 
with the conditions of correctness. Some of these conditions 
apply to both the correctness of prayers and transactions. 
Some others apply to one but not to the other and the other 
way round. 

Wisdom is regarded as a condition which applies to both 
performance and correctness, i.e., an insane individual's 
actions, be they prayers or transactions, are incorrect just as 
the performance of them is not incumbent on him or her. For 
instance, we cannot count on an insane person making the 
pilgrimage, saying prayers or fasting on behalf of others. He 
cannot be an intermediary between the leader and the 
followers or between the front and the back rows in collective 
prayers, 

Power and lack of compulsion are also among the 
conditions which apply to both performance and correctness. 
In case of compulsion, just as compulsory obligations are 
invalid, transactions or marriages which are carried out by 
force are incorrect. 

It is to be noted that maturity is a pre-condition for 
execution of obligations but not for correctness. This implies 
that an immature person has no obligation but if he or she 
has reached and age of recognition and acts properly, his or 
her actions are correct. For this reason, a child with such 
attributes can act as an intermediary between the leader and 
the followers or the followers themselves in collective 
prayers. He is also allowed to act on behalf of others in 
prayers. Gontrary to prayers, in transactions, maturity 
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stands as a condition for correctness. According to some 
Islamic jurists, an immature child who is, however, capable of 
differentiating between good and evil is not permitted to 
conduct business, to reciprocate, to rent, to marry or to 
conclude a marriage on his own or another's behalf. Other 
jurisprudents believe that such a child cannot do anything on 
his own part but he is capable of acting as a deputy! 

Additionally, awareness and the absence of constraints 
are conditions for performance but not for correctness. 
Thus, should someone unconsciously carry out an action 
which would, by chance, agree with all necessary conditions, 
this action will be correct. In the same way, it will be correct 
if someone is made so helpless in an unpredicted event as to 
sell his house which he likes a great deal, or if someone is 
pushed by physician’s advice to get involved in an unwanted 
marriage. This re-emphasises the fact that compulsory 
transactions are not valid while emergency ones are valid and 
correct. 

Here, mention should be made as to the reason for the 
above claim; for the problem may be laid down that both the 
‘obliged’ and the ‘helpless’ individuals (mukrah and mudtar) 
are alike so far as their dissatisfaction is concerned. It may be 
argued that just as a threatened person who is obliged to sell 
his house or to do away with his business has no satisfaction 
deep in his heart, a helpless individual who has to act 
similarly so as to prevent a certain damage (a possible disease, 
for instance), is greatly dissatisfied with what he does. In fact, 
both the ‘obliged’ and tHe ‘helpless’ are intensely sorry for 
what they like but have lost. 

It may further be argued that although the ‘obliged’ tries 
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to remove an incurred loss, while the «helpless» endeavors to 
prevent a possible damage, and although in compulsory 
transactions there is a direct interference from a second 
person (an oppressor), while in emergency ones no such 
interference is felt - with regards to the fact that interventions 
in form of indirect exploitation are not rare in many 
emergency cases - these do not justify the problem posed. 
The fact is that the difference between the situations of 
the ‘obliged’ and the reason why Islamic laws invalidate 
transactions concluded by the former but not those 
concluded by the latter, lie somewhere else. It is true that 
both the ‘obliged’ and the ‘helpless’ confront an urgent need 
but the nced of the ‘obliged’ is in his warding off the evil of an 
oppressor. He concludes, for example, an obligatory 
transaction soas to rid himself of the oppressor’s wickedness. 
Here,the law supportshim, and despite the oppressor’s force, 
declares the transaction illegal. The need of the ‘helpless’ is, 
however, in his real inquiry for money which is to be paid for 
instance for the treatment of his child. In this case, to support 
the ‘helpless’, the law should declare the transaction legal; for 
otherwise, the result would be more helplessness and 
probably the child’s death. This ts why religious jurists regard 
the illegality of a compulsory transaction as a favor or 
blessing for the ‘obliged’ but the illegality of an emergency 
transaction as a loss to the ‘helpless’. 

In an emergency case, however, the question may arise 
as to whether or not other people are allowed to take 
advantage of someone's helplessness and to buy his goods at 
an unfair price, while considering their action legitimate. The 
answer is injthe negative. Now, comsidering the fact that one 
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is doing an unlawful act, it may still be asked: Is the 
transaction correct in case it is to the benefit of the thief just as 
it 1s correct when the ‘helpless’ profits by it? Isit correct when 
the ‘helpless’ profits and not when the thief profits? Is it 
correct when both of them benefit provided that the thief 
believes in equity? These questions require a profound 
discussion, 

The last argument here is about mental maturity 
Mental maturity is considered to be a condition fo 
correctness but not for obligation. In fact, accordin 2 
Islamic laws, a person who wants to get involved ina aa 
affair like marriage or an independent transaction b 
mentally mature besides Possessing other general conditio : 
such as physical maturity, \isdom and freedom. This Heap 
corachaalae provides the person with a competency by 
enc manage his responsibilities in such mutual 

Therefore, only by the incorporation of mental maturity 
and other conditions, we will have the necessary and 
sufficient conditions for action in such cases. A marriage for 
example, will be correct only if the boy and the girl have 
enough mental growth, know the meaning and philosophy of 
marriage, recognize its consequent responsibilities and feel its 
effects on their common destiny. They must understand 


. _ these so as not to blindly enter such a significant affair 


_This is also true of a child who possesses wealth, coming 
to him by inheritance or other means, It would not be right to 
hand over to him his wealth as soon as he reached physical 
maturity. He sHould first be examined for mental growth and 
in the case that he is found competent to safeguard and make 
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logical use of the wealth, it should be handed over to oa 
prudence. In the absence of sufficient development o m as 
the legitimate guardian of the child pnould continue his 
supervision. The Holy Quran commands: 


And make trial of the orphans until they reach the age of 


marriage; and if you perceive in thema sound judgement, 
then hand over their substance to them... (4:6) 
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CHAPTER Iv 


The Human Being’s Awareness of Self and the World 


The human being is both conscious of s#If'and conscious 
of the world. He has a tendency to become more aware of 
himself and the world. His fortune and prosperity are, thus, 
in pledge of these two kinds of awareness. 

It is not easy to judge which of these two is superior in 
significance to the otoer. Some people value 
self-consciousness over world-consciousness, and some 
others do the reverse. The type of approach taken possibly 
reveals one aspect of the difference which exists between 
Eastern and Western patterns of thought. One aspect of the 
difference between knowledge and faith can also be revealed 
by the fact that knowledge is a means towards world- 
consciousness while faith is a background to self- 
consciousness, It is notable, however, that knowledge too 
aims atself-consclousness this is actually what psychology 
does-but the consciousness which knowledge presents is 
lifeless and dead. It does not evoke man’s emotions. It does 
not awaken his dormant forces. On the contrary, the 
cbnséiousness which faith and religion offer, i.e, religious 
self-consciousness, inflames the whole human existence. 

The self-consciousness which reminds man of his true 
self, which eliminates his oblivion, which inflames his soul 
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and which makes him pain-suffering. is not the product of 
science and philosophy. Earthy science and philosophies 
create forgetfulness and cause man to lose sight of his own 
self. This is why there are many a callous philosopher 
unconscious of self and, on the contrary, many an illiterate 
layman, conscious of self. 

The call for self-consciousness that «know thy self so as 
to be able to know thy Lord» and «do not forget thy Lord so 
as not to forget thy own self», is the epigraph of all religious 
teachings. This is emphasised in the Qoran as well as in the 
words of the Prophet(.2) and Ali( £). The Holy Qoran 
reads:- 


ugh ogi 2A SG cn SpA SE 15,56 Ng — Vv 
’ ‘ cae 
(VA ate) ee 


And be not ve like those who forget God, and whom He 
hath therefore caused to forget their proper selves. Such 
men are the evil doers. (59:19) 
It is related that the Prophet (2) once preached: 
«Whoever shall know himself shall know his God». And itis 
said of Ali( ¢ ) who acknowledged that «self-knowledge is the 
most beneficial of all kinds of knowledge». On another 
occasion he said, «I’m surprised that he who loses something 
looks for it, but he who loses his self does not seek it!» 
The main criticism projected towards the Western 
culture by the world’s intellectuals is that it is a 
world-conscious culture which bends towards self-oblivion. 
Within this culture, man comes to merely know the world. 
The more he attains an awareness of the; world, the more he 
forgets abouthis own being. This is the actual mystery of the 
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fall of mankind in the West. When man loses his own self 


(«Khusran-i Nafs»), to quote from the Qoran, what would be 
the use of his mastery of the world? 

The strongest criticism of the Western culture in this 
respect comes from the late leader of India, Mahatma Gandhi 
(1869-1948). In his book «My Religion», Gandhi says, 

«A Westerner is able to achieve great feats which other 
people assign to the providence of God. Yet he is 
unable to reflect on his inner seif. This suffices to reveal 
the absurdity of the false glare of the modern 
civilization. 

«That Western civilization has led Westerners towards 
alcoholic drinks and sexual affairs, is due to the fact 
that Westerners go more on the track of forgetfulness 
and the spoiling of their own ‘selves’ rather than on the 
way of self-discovery, Most of their great 
accomplishments, chivalries and even good deeds are 
based on sclf-oblivion and futility. Their practical 
supremacy in discoveries, inventions and production of 
implements of war initiates from their flight from and 
not their exceptional domination over their own 

‘selves’. 

«If man loses his soul, QRhaywould be the use of his 

conquering the woplt’»\ 9: . 

Gandhi continues’ ee Nia at a 

aThere is ongieality’sh the whole. Worlds and that is the 

* ‘knowlede@af te self”. Whoever krfowsshis own ’self” 
knows Cg Pha His cfeatures,* WhoeVer is devoid of 
such indie t ig devoid of any’ Knowtdge. In the 
world, tere is QRly one force,.one type of freedom and 
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one from of justice, and that is the power of ruling over 
one’s own ‘self. Whoever has domination over his 
‘self’ has domination over the wortd. 

«There is only one sort of goodness in the world, and 
that is loving others as one loves himself; in other 
words, regarding other people as we regard ourselves. 
What remains is illusion and nullity.»’ 

On the whole, whether we value self-consciousness over 
world-consciousness or vice versa, or whether we weigh them 
equally, it is certain that the growth of awareness guarantees 
the development of human life in all its aspects. In other 
words, the human soul equals awareness, and awareness 
equals the human soul. The more the awareness the loftier 
the soul. This is affirmed by (Jalal al-din) Rumi (the Persian 
poet d. 672; 1273) where he says: 

With ‘knowledge’ alone the soul can be tried; The more 
informed with greater souls abide. Our souls exceed 
those that non-human own; For ours have more 
knowledge, it is well-known. 
Yet the angels greater souls do possess: 
For they are all-refined and passionless. 
And heart-masters have souls to exceed 
Those of angels! leave out disdainful deed! 
‘Tis why Adam deserved the Angels’ praise; 
His soul above their beings God did raise, 
For how does the fair God unfairly say: 
The higher homage to the lower pay? ' 
Doesn’t Divine Justice and Mercy oppose 
A worthless thorn being praised by a rose? 
What's the soul? ’Tis aware of good and bad, 
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‘Tis unhappy with harms, with favors glad. 
And for in substance it seeks awareness. 
The more aware loftier souls possess. ' 
A lofty soul transcends every limit, i 
And all other souls praise and obey it- 
Souls of men and angels, birds and the fish; : 
For it’s in flight and they're to perish; 
And since awareness it craves to attain, 
And naught but this impresses its domain, if 
Souls of the more aware have greater shine; 
And they are closer to God, the Divine. 4 
Thus, for soul is a knowledgeable whole if 
The insight-free is the devoid of soul.'® 

Man will therefore be supplied with a more powerful 
soul in proportion to his greater awareness of the world and 
of his own self. Soul-possession is, in the words of 
philosophers, a progressive reality. It has various degrees. As 
a gradual advance appears in the degree of man’s awareness, 
the degree of his soul-possession increases. 

It is obvious that the self-consciousness that we are 
discussing is not that which appears onone’s 1.D.card(name, 
father’s and mother’s name, birth place and place of 
residence). It is not a biological self-consciousness (that man 
ranks one degree higher than bears, monkeys, ctc.). To shed 
light on this obscure area, different types of self- 
consciousness are briefly pointed out. 


f 
1. Consciousness of Primordial Nature. 


Man is intrinsically a self-conscious creature, i.e. man’s 
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substance is the very stuff of consciousness. Itis not true that 
man’s ‘self’ was created first, and then consciousness was 
assigned to it in later stages. The creation of man’s ‘self was 
the very formation of self-consciousness. At this clementary 
stage there is no difference between consciousness, the self- 
conscious by nature and the constructed conscious. 

In later stages of development, as man becomes more 
aware of objects around him, he also achieves a kind of self- 


awareness. He pictures an image of his own being in his 
mind. In other words, he achieves an awareness that, 


however, man is,in a way, through his intuitive knowledge, 
aware of himself. 

Psychologists who are usually concerned with 
controversies over self-consciousness, pay more attention to 
the secondary stage of consciousness gained through 
subjectively acquired knowledge, whereas consciousness 
attained through intuitive knowledge is of greater concern to 
the philosophers. It is regarded as one of the sound reasons 
for the ‘immateriaiity of soul’ in philosophy. 

In the latter kind of self-consciousness there is no doubt 
as to whether or not ‘Iam, and incase ‘Iam’, then ‘who Tam’. 
These uncertainties are allowed to enter where knowledge 
and awareness are to be acquired-whcre the objective being of 
the constructed conscious is different from the objective 
being of consciousness. It is impossible to raise questions 
where knowledge is intuitive and consciousness, the self- 
conscious and the constructed conscious are one. : 

The main error in Descartes’ reasoning is the very point 
that the he had not taken care of the certainty of ‘lam’. He 


had to remave his doubts by resorting to ‘1 think’. 
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; Generally speaking, natural self-consciousness, though 
objective, is not attainable. It is in the very existence of man, 
It appears by creation and as a result of the ‘substantial 
movement’ of nature. Thus, it is not the self-consciousness 
recommended to attain. 

The process of conversion of the unconscious matter (of 
human existence) into the conscious spiritual substance is 
referred to in the Qoran where it mentions the stages of the 
creation of the fetus in the womb, and as the last stage it says: 


«... then (God) brought forth man of vet another make...» 
(23:15) 


2. Philosophical Seif-Consciousness 


Philosophers endeavor to discover the reality of the 
conscious ‘ego’, to see whether it is ‘substance or accident’, 
immaterial or material and to find its relation to the body. 
They try to examine and figure out if its appearance is 
before, after or parallel to the creationof the body, whether it 
outlives the body or not and so forth. 

The main point of concern in the philosophical self- 
consciousness is the nature and the reality of the ‘self’. 
Therefore, when philosophers claim self-consciousness, it 
implies that they can recognize the nature and the substance 
of the ‘ego’. 


3. 'World’ Self-consciousness 


: { : 
This term ;denotes consclousness Of one’s self in its - 


relation to the world, i.e. where-from, where and whereto? 
Here, man discovers that he is a small part of a big whole 
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entitled ‘World’. He discerns that he is not an independent 
island; that he is, on the contrary, dependent and that he does 
not come, live and depart on his own. He makes efforts to 
identify his position within such a whole. 

This kind of self-consciousness is clarified by Ali’s 
eloquent saying: “May God bless him who knows where he 
has come from, where he is and whereto he goes». It provides 
man with the purest and the most sublime suffering to find 
the truth. It is this type of self-consciousness which provokes 
man in the way of knowledge and truth, which bewilders him 
with the flaming fire of doubt and uncertainty- the fire which 
inflamed such a great man as al-Ghazzali and made him so 
restless as to forsake the seat of scholarship in Nizamiah, to 
wander in deserts and to live a pondering life in foreign lands 
for years, the fire which caused Invan of Basra to leave his 
homeland and to spend his fife in search of truth wherever it 
might be. 

It is this type of self-consciousness which causes man to 
be concerned about his fate and destiny. 


4. Class Self-Consciousness 

Class self-consciousness is one of the forms of social self- 
consciousness. It is consciousness of one’s self in its relation 
to the social stratum to which one belongs. 

In class societies every individual belongs to a certain 
social class insofar as enjoyments and deprivations are 
concerned. The understanding of one’s class situation ‘and 
responsibility is termed «class self-consciousness». 

It is held in some theories that man possesses no ‘self” 
beyond the cldss to which he belongs. It is further held that 
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the individual's ‘self’ is his very ‘conscience’, i.e. the total sum 
of Ais emotions, thoughts, pains and agonies and 
inclinations; and all these are delineated within one’s ‘class’ 
Advocates of these ideas believe that the human being is 
devoid of ‘self’. He is a subjective, not an objective being. An 
objective creature, they say, is only recognized within its 
relevant class. The individual is non-existent. It is the masses 
and the aristocrats who exist. Ina classless society alone, be it 
existent, man would be actualized. In a class society 
theretore, social self-consciousness is nothing but ctas . 
consciousness. 

Class self-consciousness so defined can be termed ‘gain- 
consciousness’ or ‘utilitarianism’ because it is based on the 
philosophy that material interests constitute the foundation 
of the individual’s character, and stand as the main force on 
him. In this scheme. economics is considered to be the basic 
institution of the social structure, and common material 
interests are regarded as the origin of ‘common conscience’, 
‘common taste’ and ‘common judgement’ which the members 
of a certain class share. Class life provides man with class 
insight and this induces him to view and interpret the world in 
general and the society in particular from a special angle and 
with a special class viewpoint. It causes him to have class 
suffering and to endeavor in social affairs on the basis of his 





self- 


. Class outlook. Marxism advocates this kind of self- 


consciousness, and it can therefore be called Marxian self- 
consciousness. { 
5. National Self-Consciouness 


This is consciousness of one’s self in its relation to the 


67 


ee 























/ 


The Human Being in the Qoran 


people with whom one shares ethnic bonds. 

People approach a kind of union as a result of living a 
joint life of common laws, customs and traditions,a common 
history of victories and defeats, common language and 
literature and ultimately common culture. In other words, in 
the same way as an individual is possessed with ‘self’,a group 
of people or a nation have a ‘national self’ or union which is 
representative of their common culture. 

Common culture is more effective than common race in 
the creation of unity among human beings. With cultural 
support, nationality would unite all «I's» to one «We», would 
invoke people to sacrifice for « We», to take pride inits succes 
and to feel ashamed of its defeat. National self-consciousness 
is thus the consciousness of national culture, national 
character and national «We». It is directed towards nature, 
attributes and distinctions characteristic of a given culture. 
The nationalism which originated and became widespread in 
the 19th century A.D., and which is still more or less in vogue, 
is laid upon this very philosophy. It certifies that the world is 
filled with a great variety of cultures and that there is no 
unique comprehensive culture. 

Contrary to class self-consciousness in which all 
emotions, evaluations, judgements, position-takings and so 
forth arise from the relevant class standpoint, in national self- 
consciousness everything revolves around nationalism. It is 
not of the ‘gain-consciousness’ category, yet it is not beyond 
selfishness. It embodies all side-effects of selfishness such as 
prejudice, favoritism, egotism, self-admiration and the 
ignoring of one’s own faults. Accordingly, it is like class self- 
consciousnesb, bereft of moral aspects. 
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6. Human Self-Consciousness 


a. This term demonstrates consciousness of one’s own self 
in its relation to all human beings. It is established on 
theprinciple that all people from one factual unit and all of 
them enjoy a ‘common human conscience’ - philanth ropy and 


humanity are indispensible traits of all human beings. Saadi 
sa 





Adam’s sons are body limbs to say; 
For they're created of the same clay. 
Should one organ be troubled by pain, 
Others would undergo severe strain. 
Thou careless of people's suffering 
Deserve not the name, ‘human being’.”” 
Philosophers like Auguste Comte, who have been and 
still are Seeking the ‘religion of humanity’ are actually 
engaged in contemplation of human self-consciousness. It is 
the same as well with the intellectuals who are in favor of 
Humanism’ which is a more or less prevalent philosophy of 
our time, Humanism negates all types of discriminations and 
distinctions and views man as a single unit beyond class 
nationality, culture, religion, skin,color, race ‘and blood 
difference. Declarations of human rights are also issued 
regarding human self-consciousness with the purpose of 
bringing this philosophy into existence. 

An individual whg is possessed with human self- 
consciousness will suffer nothing but the agony of mankind 
will hope for nothing but for man s true aspirations and will 
endeavor only for the benefit of human kind. Friendships 
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and enmities would be of no human quality to uae 
individual. He would make friends with man’s frien iS co 
knowledge, learning, health, welfare, freedom, justice, 
kindness - and become hostile to : man’s enemies, he. 
ignorance, poverty, tyranny, disease, bias and uae enn 
Human self-consciousness, unlike the class and a 
types. is a moral one. Itis the most logical and nee 
aspect of self-consciousness; yet, it is the least Maniac 
all. Why? The answer is concealed within man’s very 
i ce é reality. ; 
ee ely and existence differ from those of sue 
creatures of God, either animate or inanimate, in net _ 
latter exist as they are created to be. That is, their sens 
reality and attributes remain the same as they were mou : ; 
by factors of creation. Whereas man enters the stage of Ww a 
to be’ and ‘how to be’ just after creation. He is not a eal 
destined creature; rather he is what he intends to be: fain 
develop into what the total sum of training factors, inc : me 
his own ‘will’ and ‘choice’, might build up. In other wen S, : 
far as the nature and quality of created things are pauanavie 
man is a potential and others de facto creatures. ee 
that the seeds of humanity potentially exist in oe 
provided that they are protected from dere eli 
blights, they will gradually begin to sprout up In ae ea 
field of his existence and from temperamental human 
and later, natural and human ‘conscience’. ; a 
Unlike inanimate objects and animals which Soe 
only a body, man possesses his own person a - ae 
personality. Man’s person consists of his de facto y 





systems which pegin to work, like those of animals, just after 
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birth. His human personality will, however, be constructed 
on the basis of his potential spiritual mechanisms. Man’s 
human values are potentially available within his being. They 
have to be trained in order to flourish," : 

Man’s spiritual structure develops at a later stage than 
his physical format. His body systems are formed by agents 
of creation in the mother’s womb. while his spiritual 
mechanisms and the pillars of his personality are esta 
and enhanced after the embryonic period. This is why man is 
said to be the architect and engineer of his own personality, 
He is, in fact, bestowed with the drawing pen of creation 
regarding his personality, 

In 








blished 


creatures other than human beings it is quite 
impossible to imagine separation between them and their 
nature, Le, between stone and being a stone, tree or being a 
tree, dog and being a dog, cat and beinga catand so forth, In 
human beings, however, such a phenomenon exists. There is 
a great gap between a human being and humanity 
a human being). How many are there who have stopped at 
the stage of brutality (wild primitive man), and how many 
metamorphosed men, so-called civilized people, are there 
who have become anti-human? 

How is detachment possible between an object and its 
nature? It is obvious that nature is an essential condition for 


(becoming 


» existence -a de facto being has a de facto nature. Therefore, it 


must be a potential being (human being) who lacks the nature 
it deserves. This is the philosophical Justification of what 
Existentialism calls the ‘principality of existence’ - man is a 
devoid-of-nature type of existence, who acquires his nature 
according to his own choosing. This is greatly approved by 
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such Islamic philosophers as Sadr Al-Muti’allihin (Mulla 
Sadra of Shiraz) who believes: «Man is not one species. He is 
actually different kinds of species: rather, he is occasionally a 
species different from what he was the day before and what he 
will be the day after». 

Biologic man cannot therefore be considered a criterion 
for humanity. He is only the background to real man and, in 
philosophers’ words, the bearer of faculties for humanity 
rather than humanity itself. Ut should, however, be pointed 
out parenthetically that it would be meaningless to speak of 
humanity without believing in the ‘principality of the soul’. 

With the above introduction, we are now in a better 
position to appreciate the exact concept of human self- 
consciousness. It is, as was previously mentioned, firmly 
established on the principle that all human beings are 
counted as one real ‘unit’. They enjoy one common, human 
conscience which overshadows class, religious, national and 
racial conscience. This requires explanation as to what sort 
of men collectively possess a unified ‘self’, and are ruled bya 
common ‘soul’. In whom does human sclf-consciousness 
grow and incite sympathy? Does it only reside with men who 
are already approaching humanity, and in whom human 
values and actual human nature are being realized? Does it 
exist as well in those who are at the level of potentiality, orin 
those metamorphosed men whose nature has changed and 
become the most brutal ofall animals? Isit possessed by all of 
these men without exception? - 

It is apparent that mutual sympathy requires people to 
act as organs of one body, each feeling restlessness at the 
event of the other's suffering. The answer to the above 
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questions is thus clear. Not all people, with the mentioned 
attributes, can act accordingly. How can a wild, primitive 
person whose development has been arrested at the stage of 
infancy and who is unconscious of his or her human nature 
(let alone for metamorphosed pcople), have such a mutual 
feeling? How can he or she be subjected to the rule of the 
‘common soul”? The ‘common soul’ spreads its rule only over 
those human beings who have already attained humanity, 
who have discovered their human nature, who have become 
fruitful with human temperaments and who can be called 
organs of one body. These people, in whom can be called 
values have grown, are the faithful because ‘faith’ stands at 
the peak of noble human values and dispositions. 

The conclusion is thus drawn that what makes a unified 
«we» out of all people and what breathes a unified soul into 
them so as to create moral and human miracles is the ‘unity of 
faith’ not the ‘sameness of substance’ in creation which Saadi 
expresses in his poetry. What Saadi refers to is an ideal thing; 
itis not reality. Yet I believe it is not ideal either. How could 
Moses and Pharaoh be members of one body? How could 
Abu Dharr sympathize with Muawiyah? How could 
Lumumba fecl uneasy for Tshombe’s suffering? 

What is both real and ideal is the unity of de facto men 
who have attained humanity and who have become worthy as 
human beings. For this, our beloved Prophet(_2)referred to 


, the believers’ as being members of one body rather than to 


‘men’ (‘the sons of Adam’) as a whole which Saadi generalizes 
wrongly in his adoption of the Prophet's saying. The Holy 
Prophet’s saying reads: «Believers are like unto members of 
one body. Whenever one member is afflicted by pain, others 
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feel a sympathy, involving themsélves in (agony) and 
sleeplessness.»'* 

No doubt that people as such are kind to all human 
beings and all objects. They show kindness even to 
metamorphosed people. This is why God calls the Holy 
Prophet «a mercy to all people». These men are kind even to 
their enemies. Ali(s ) expressed his feeling towards Ibn 
Muljam (who assassinated him later), saying: «I like seeing 
him alive but he seeks to kill me». The more important thing, 
however, is ‘mutual kindness and sympathy’, and this can 
only be achieved in a community of the ‘believers’. It is 
obvious,of course, that ‘total peace’ and lack of responsibility 
towards the actions of the misled and the oppressors are not 
to be called kindness to all human beings. On the contrary, 
real humanity necessitates the most severe responsibilities in 
such cases. 

Bertrand Russell, the famous English philosopher and 
mathematician and Jean-Paul Sartre.the French existentialist 
philosopher, are two well-known advocates of humanism in 
our age. Yet Russell has based his moral philosophy on the 
anticipation of personal interests which contradicts the 
humanism in which he believes. He considers the basis of 
morality to be the accumulation of more and better benefits 
for humanity in the light of moral principles. He does not 
hold any other philosophy for morality. His humanism is 
therefore leading to the ‘love of benefit’. 

The humanism of Sartre. as a contemporary Persian 
writer believes, manifests the Western world’s anxiety on the 
verge of its collapse. The writer explains his ideas under the 
title, «The Two fAspects of Nihilism in the Modern West», 
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saying: 


«... that enthusiastic bourgeoisie which conquered 
Bastia and raised the flag of nationalism has nothing 
today but thoughtlessness upon which to ponder. The 
young generation in the West is leaning on a futile 
dependence these days. The West is taking back the 
exports she has in the course of time imposed on other 
nations and civilizations, She is receiving social riots, 
hopelessness, vagrancy, the feeling of disdain, nihilism 
and so forth... A nihilist thinks: that which is not for 
me, let it be no one’s... and in this way, he moves 
towards his own annihilation. 

«But the other reaction is observable in a kind of 
‘romantic, philanthropic’ philosophy in which many a 
Western intellectuals are involved at different levels. 
Russell, with his simple, pragmatic outlook is one end 
of this philosophy. The other end is Sartre with his 
restless, sophisticated philosophical perspectives. 
Between these two are the intellectuals of politics and 
economics like Tibor Mende who endeavor to find a 
practical way out of their own and others’ problems... 
«But Sartre... with his gnostic disposition, his freedom 
of what may make a dependence and his intricate 
theory which advertises responsibility and obligation, 
is another phenomenon of Western spirit which, ; 
ashamed of by-gone sins, seeks to make up for the past. 

Sartre, like the Stoics.believes in equality, brotherhood, 
universal. rule, iieshork: righteousness and piety. He ‘ 
represents the intellectual tendency existing nowadays i 
in the West towards relief from the anxiety of collapse 
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by resorting to a ‘total humanisin’... In fact, in 
replacing religion by humanism, Sartre tries to ask 
forgiveness for himself and the whole West from the 
‘supreme’ deity of mankind who has taken over the 
ancient God.» 

The evident reflection of Sartre’s humanism appears at 
times in his sympathy for the innocence of Israel and in his 
wailing over the oppression of the Arabs, especially the 
Palestinian refugees! The world has always witnessed such 
practical manifestations presented by those Western 
humanists who have signed the pompous, universal 
declarations of human rights. This is too obvious to be 
discussed further. 

Social self-consciousness, be it national, human or class 
self-consciousness, is in our age termed intellectual 
consciousness. An intellectual is the one who possesses one 
type of the above-mentioned self-consciousness. He feels the 
class, national or human pain and tries to rescue his 
particular class, his nation or all mankind from the suffering 
of their pains. He tends to transmit his consciousness to them 
and stimulate them to secure freedom from all social 
captivities. 


7, Mystic Self-Consciousness 

This is consciousness of one’s self in its relation to the 
Divine Being. This relation, mystics hold, is not like that of 
the two creatures with the same nature such as the relation of 
man to other members of the human community. It is the 
relation of minor fo major, fantasy to truth and, in mystics’ 
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words, constrained to absolute. 

The mystic’s pain, contrary to that of the intellectual, is 
not the reflection of outside sufferings in human self- 
consciousness. It is an internal pain which arises from man’s 
natural need. The intellectual’s pain is a social one. 
Therefore, he first acquires consciousness and it is this 
consciousness which makes him feel the pain. But as to the 
mystic, the pain itself is consciousness, because it springs 
from within. The mystic’s pain resembles that of a sick 
person, which is the natural call indicating the existence of a 
need within the body. Rumi says: 

The remorse of illness and tears of burn, 
When illness befalls, to wakefulness turn. 
The more wakeful more agony have to bear, 
The. more aware with paler face appear. 
Know, then, this principle thou who seek in vain! 
That the scent is caught by sufferers of pain.'® 

The mystic’s pain and the philosopher's are not alike. 
Both of them bear suffering for truth. However, the 
philosopher’s aim is to know and recognize the truth 
whereas the mystic’s destination is reaching, union and 
disappearance into the Truth. The philosopher's suffering 
makes a distinction between him and all other products of 
nature, i.e., inanimate objects and animals; for the laiter are 






. bereft of the painful struggle for knowledge and recognition. 


The mystic’s suffering, however, consists in the agony of love 
and attraction. It is that which not only the earthy creatures 
lack but also angels, whost substance is knowledge and self- 
consciousness are devoid of it. Hafiz (1320-1390) reads: 
Angels know not love, their ears not hurt, 
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Take aqua rozae and pour on Adam’s earth. 
His visage shined, He saw loveless Angels above 
Thus He inflamed Adam in the fires of His Love."” 
The philosopher's pain manifests the call of a natural 
need for knowing’, that de facto man has a longing to know; 
while the mystic’s reveals the call of the natural nced for love, 
that man craves to makea flight and to repose not until he mi- 
ght make a contact with the Truth. To the mystic, perfect self- 
consciousness lies solely in ‘God-consciousness’. He declares 
untrue what the philosopher calls ‘true self’. This he claims to 
be the ‘soul,’ a ‘determination’ the break of which makes man 
recognize his ‘truc self’, The ‘true self” is God. Muhyi al-Din 
Ibn al-Arabi (d, 638/1240) in his book « Fusus al-hikam» 
(The Seals of Wisdom), chapter on Shu’aib, writes: 
«philosophers and theologians have delivered many a lecture 
on the manners of attaining self-knowledge but this is not to 
be acquired by the means they propose. Whoever shall 
imagine true what the wise claim to have grasped about self- 
knowledge, has considered the swelled fat.» 
One of the inquiries into mystical problems, which were 
laid down before Shaikh Mahmud Shabistari (1267-1320) 
and which led to the long mystical poem «Gulshan-i Raz» 
(The Mystic Rose Garden), was about the nature of ‘self’."* 
Question: 
«Who am I? make me aware of ‘self’ well, 
What does it mean, ‘within yourself travel?» 
LyaProtapi Giyes THE PorAdAowvG avowepC 
«Then you inquired about, «What is it ‘self"?» 
«Make me aware of ‘self’, who is it ‘self?» 
When ‘absolute being’ is constrained, 
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They phrase it ‘self’, to be explained. 
The fact that ‘determinations’ disclose, 
You call it ‘self’ in your literal prose, 
l and you are the face of being’s essence, 
For being’s lamp, a netted countenance.» 
He, then, criticises philosophers’ sayings about the 
‘soul’, ‘setf’ and self-knowledge and continues: 
«You claim the word ‘self’ in all it suggests 
Indicates the ‘soul’ that in people rests. 
While earthly wisdom still your guide you show, 
Your ‘self’, a part of you, you cannot know, 
Go then O master and know yourself well: 
To become fat of flesh is not to swell. 
My ‘self’ and yours excel body and soul; 
For these two are specks of corporal whole, 
Nor ‘self’ is uniquely to man confined, 
To say ‘tis the very soul in him you find. 
For once transcend the Universe and leave 
The world, in yourself a world to conceive.»'!? 
Rumi says: 
«O you who have lost your ‘self’ in debate, 
Yourself from others cannot discriminate, 
You stop at whichever form you come to, 
Saying: «I am this», by God, ‘tis not you. 
if you're parted from people a moment, 
You'd remain in utmost fear and lament. 
How are you thjs? You're that Only One. 
For you are beauty, in yourself drunken. 
You are your own bird, your own snare and prey, 
Your own seat of honor, weakness and sway. 
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If you’re Adam’s son, sit like him and see 
In your own ‘self all of his progeny.» 
Thus, the mystic rejects that the soul is the ‘true self’. He 
asserts that the knowledge of the soul is not self- 
consciousness, for the soul is but a manifestation of the ‘true 
self, The ‘true self’ is God. Should man be annihilated in 
himself and should he ignore all ‘determinations’ (the soul 
being utterly disregarded), then he would be like a fortorn 
drop returning to the sca of Vanishing to approach the true 
self-consciousness. It is only then that man becomes all 
things and all things man, and thus he becomes aware of the 
‘true self’. 


8. Prophetic Self-Consciousness 
There is a notable distinction between this kind of 
consciousness and all others. Prophets are possessed with 
both divine and earthy kinds of self-consciousness. They 
tolerate two kinds of suffering; for God and for the people. 
But this does not lead to a dualistic form. Their attention is 
not towards two qiblahs, one being God and the other 
people. They do not set one eye on the ‘Truth and the other 
on the creatures. They do not distribute their aliecton 
equally between God and men. The Holy Qoran affirms: 
«God hath not given a man two hearts within him (so as to 
locate them in two directions or to make a present of them for 
two beloveds)... (33:4) , 
Prophets are the heroes of _monotheism not o 
polytheism so far as their ideals, aspirations and ena 
are concerned, Theyjlove all the particles of the world only 
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because they are the manifestations of the Divine Names and 
Qualities. Saadi says: 
I'm _ happy with this transient abode; 
For God did happiness bestowed 
‘pon the world and the created whole, 
Which | love; for He loves one and all,”! 
The love of prophets and saints towards the world is only 
a reflection of their love for God rather than being 
independent of it. The suffering which they endure for the 
sake of humanity springs from the agony they bear for the 
Divine cause-both have the same origin. Their ultimate goals 
and desires are directed to the lifting of themselves and the 
people towards the ‘End of the Ends’ - the ‘Divine Essence’, 
Prophets commence their involvements with the longing for 
God, which leads them into the proximity of the Divine 
threshold. This longing serves as the whip of evolution and 
the motive in their ‘journey from people to God’. It does not 
let them take a rest for a moment, until they arrive at what 
Ali( ¢ ) calls «the peaceful stand». The end of such a journey 
is the beginning of another journey interpreted as ‘journey 
within the Truth with the Truth’. It is on this second journey 
that they receive full contentment and achieve another kind 
of evolution, 
The second journey is not the end for the prophets. They 
do not stop at this stage either. After being filled with perfect 
‘truth, traversing the ‘Cycle of Being’ and recognizing the 
manners of ‘Stations’, they are appointed prophets and they 
set off their third journey which is the ‘journey from God to 
people’. They return to the first position, but not forlorn of 
what they have received. They return to people in the 
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company of God, not in His Absence. This journey is the 
third stage of the prophet’s evolution. 

Appointment to the Divine mission, which occurs at the 
end of the second journey, shows the actual initiation of self- 
consciousness and suffering in regard to the people from the 
self-consciousness and suffering as regards to God. 

Returning to the people marks the beginning of the 
prophet’s fourth journey and his fourth cycle of evolution. 
He travels among the people, his mind aflame with the 
thought of God, in order to revolutionize them, to cause them 
to ascend towards the endless Divine perfection by means of 
Canon Law (Sharia), i.e. truth, justice, human values, and 
through the actualization of man’s covert, infinite faculties. 
It is obvious, therefore, that what to the intellectual is a goal, 
to the prophet is a station of the ‘Stations’ wherefrom he 
guides people, and what the mystic seeks in the prophet’s 
path lies. Iqbal draws this intricate line of difference between 

mystic and prophetic consciousness, «The Holy prophet 
Muhammad(_,2) ascended the Heaven, Mi'raj, and returned. 
Abd al-Quddus of Gangoh, a great saint of the Tariqab (Sufi 
Order), has the following words (regarding Mi'raj): «I swear 
by God, had I reached that spot I would never have come 
back to the carth.» 

Iqbal continues, «It is almost difficult to find a few 
words like these in the whole Sufi literature which, ina sirgle 
sentence, reveal so meticulously the psychological difference 


between mystic and prophetic types of self-consciousness. « 


The mystic would dislike returning to earthy life after having 
reached the station of reliance and tranquility through the 
‘unitary experience}, When he necessarily returns, however, 
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neeene ii be much to the benefit of the whole of mankind 
© prophet’s return on the contrary. j ' 
I 4 y, IS accompanied 
creativeness and beneficence. He returns and eiten the Ae 
of time in order to harness the course of histor a 
create a new world of ideals.»?? 
e It is not our concern here to detect the correctness or 
ada ae of mystic interpretations. However, it is certain 
that Prophets first suffer for God. It is a God-scekin 
ee which makes them ascend higher and higher 
sat S org pana they suffer for the people. This 
ing differs from that which an intell 
' ectual tolerates for 
Be sake of his people. The intellectual’s suffering is no more 
in a simple human sentiment. It isan impression, a passion 
. many times, as in Nietzsche's view, a weakness. The 
nie acae suffering for their people is, on the other hand, like 
a pier eageesretsed quite dissimilar from that of the 
ectuals. The fire which blazes withi 
i ; ithin i 
is a different fire. Soni ell 
Rate true that a prophet’s character is more developed 
ah oi sibs the way of perfection and his soul unites with 
; smears On whole world to offer them its own 
. itis true that the prophe 7 
lel prophet suffers from the people’s 
Now hath an Apostle come unto you from among 
yourselves: your iniquities press heavily upon him. He is 
careful over you, and towards the faithful, 
compassionate, merciful . : (9: 128) 
ais haply, if they believe not in this new revelation, thou 
wilt slay thyself, on their very footsteps, out of vexation 


(18:6) 


y and, thus, to 
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It is true as well that the prophet tolerates such pain and 
distress because of the people’s hunger, nakedness, 
innocence, deprivation, illness and poverty that he avoids 
sleeping on a full stomach lest a hungry person be found in 
the farthest reaches of the country. Ali( ¢) who follows the 
path of prophets, says, «But be it away from me to be 
overcome by debauchery so as greediness persuades me to 
acquire the choicest of victuals, while in Hijaz and Yemen 
there may be people who have no hope of obtaining a loaf of 
bread; and who have never satisfied their hunger fully. Far be 
it from me to rest with a satiated stomach when there are very 
many hungry and thirsty people around me. Should I be like 
unto the one about whom somebody said, «Does this pain 
not suffice you to sleep on a full belly when there are hearts 
around you which crave even for dried goat skin?» 

However, these are not to be considered a plain 
sympathy of heart or heart-tenderness of the type which is 
displayed by kind-hearted people. The prophet appears at 
the outset of his endeavors as a human being, and searches 
with human attributes which other men share. When hid 
being is perfectly inflamed by the Divine fire, however, all 
such attributes take on a Divine hue. le 

There are striking differences between the people and 
societies that are directed and shaped by prophets and the 
people and societies that are guided and constructecghy 
earthy intellectuals. The foremost difference lies in thencet 


that prophets try toawaken natural human faculties arid to ° 


enlighten the. mysterious instincts and the hidden love of 
man’s existence. Our Prophet Muhammad(_), calls himself 
a ‘reminder’ or ‘awpkener’, the onewho creates in mana kind 
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of sensitivity towards existence as a whole and transmits to 
people his self-consciousness in this regard. The utmost 
effort on the intellectual’s part would, on the contrary, be the 
awakening of people’s social awareness regarding their class 
or national interests. 
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